Henry Milner (1822). She was, however, also known for being an "Indian" author who had resided in India from 1804-1815 and that had penned a number of narratives which deployed Indian settings, as well as depicted its peoples and customs. Her "Indian" narratives, The children's fictional tales set in India. 4 Joyce Grossman and Nandini Bhattacharya are notable for paying some attention to Sherwood's more overtly catechetical texts such as The Ayah and Lady and The Indian Pilgrim. Grossman and Bhattacharya approach these narratives from a postcolonial perspective to illuminate issues pertaining to the representation of racial difference, gender and the relationship between the colonizer and the colonized. Whilst they have engaged in insightful textual analysis, they have neglected to examine the pedagogical function of these texts and their intended effects on Indian "heathens", which I argue is especially important to take into account when investigating The Indian Pilgrim. 5 Before taking to task both these literary critics, it should be pointed out that in my own broad survey of British representations India of the late eighteenth and early nineteenth century, entitled
Making British Indian Fictions, 1772-1823, I have been more remiss by proposing that the author's attempts to draw attention to the Indianised elements within texts such as The Indian
Pilgrim was primarily a canny marketing ploy on the part of the author and publisher to attract British metropolitan readers who needed to be convinced of the acculturated nature of these texts. 6 Such an argument demonstrates ignorance of the fact that these stories stemmed directly out of Sherwood's involvement in Protestant Christian outreach activities and that they were consequently designed for the purposes of being disseminated within the subcontinent in order to be of instructional use to Indians.
My own analysis of The Indian Pilgrim closely examines the historical context in which this narrative was produced. The significance of this particular narrative was that it was authored under the direction and patronage of influential Evangelicals Chaplains in India, such as Henry Martyn and Daniel Corrie. Furthermore, it was intended as an instrument which would serve in broader proselytizing endeavours within the subcontinent.
Consequently, a close textual analysis and an investigation of the circumstances in which the narrative was created will reveal the methods by which leading Evangelicals in nineteenth century colonial India thought they could Christianize Indians and the precise form which a successful conversion of a "heathen" subject would adopt. 7 I argue, though, that this narrative should not be read as simply reflecting missionary strategies or shifting colonial context, but rather as a tool designed to reshape the mentalities of "heathens." Consequently, this discussion examines the pedagogical impulses at the heart of the text, as well as the importance paid to the written text and translation within The Indian Pilgrim. It is important to acknowledge that the narrative was constructed with the specific aims of converting Indians to Christianity and morally improving them, whilst at the same time conditioning them into being obedient colonized subjects reconciled to their subordinate position. This is not, however, to imply that the text was successful in these aims, but merely that it was explicitly designed for these purposes. 8 Consequently, attention needs to be paid to the machinations and stratagems deployed by Sherwood. Furthermore, I examine missionary reports to delineate where and in which contexts this text was disseminated and translated within the subcontinent. My argument is interested in revealing the possible dissonances between the authorial intention behind the production of this narrative, which was to fashion an ideal Indian Evangelical subject, and the ways in which Indians may in actuality have responded to the narrative. Before delving into these matters more deeply it is necessary, 24 The aim of this was to subtly introduce the students to Christianity, given that suitably religious material was deployed in efforts to teach them to be literate and that the classes, which took place in their compound, were in the vicinity of Christian services. Christian schools such as this that were being created by missionaries were symptomatic of broader efforts undertaken by missionaries and colonial reformers during this period to wrestle power away from older forms of Indian pedagogy, which often involved an Indian Guru giving lessons outside to his students. It was, furthermore, intended to be a movement away from indigenous oral rote learning to print based learning, with the emphasis being placed on students' ability to read as the main criteria for assessing their progress. Instilling literacy into Indian children was considered particularly important as it was thought that the ability to read was a necessary pre-emptive step to co-opt Indians into a Protestant worldview where the word was privileged over other forms of knowledge and spiritual experience. 25 Corrie to criticize and direct its construction. 33 Indeed, Sherwood describes herself as "under the eye" of Corrie as she wrote. 34 Martyn, a scholar who had published papers on Islam and who was fluent in Persian, advised on the "Mahomedan part of the story", as well as provided
Sherwood with papers which he had authored upon the subject. 35 In this respect, The Indian Pilgrim is distinct from Sherwood's other "India" narratives in that she penned it with a disciplinary male gaze scrutinizing its construction. It testifies to the perceived importance of this text that it was thought potentially as too important a tool within evangelical outreach efforts in the subcontinent that it be left to a woman writer to be solely responsible for its creation. Thus the two male religious "authorities," Corrie and Martyn, felt obligated to make sure that it adhered to standards of scholarly fidelity and Evangelical Christian morality.
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Although The Indian Pilgrim was authored with the intention that it would be immediately translated and disseminated across the subcontinent, there arose several hindrances which postponed its distribution within India. The main factor was that whilst The translator refused to continue the work, and the project was temporarily abandoned. 40 This was an instance of an Indian reading a religious Christian narrative in a way which was resistant to the manner in which its white Christian author and disseminators had hoped it would be received. There was, in this specific case, clearly a profound gap between authorial intentionality and actual reception. What is further evident is that Mary Sherwood, the primary author of the narrative, seems to have been marginalized as a decision maker when it came to deciding in what order the Muslim translator should translate the work. It was left to the male figures to decide amongst themselves this matter, with the eldest and most senior of them having the final say.
After this initial failure to obtain a translation in an Indian language for The Indian Pilgrim in India, the work was first published in England by Houlston in 1818 as an Englishlanguage edition for a domestic audience. The work had to wait until 1821 for the first translation of the narrative in Tamil to be produced by an English missionary and even then, due to the laboriousness of the task, this edition was translated and released in parts. 41 Christian religious texts in the subcontinent were seen as invaluable contributions in the broader effort to Christianize Indians. The production, translation and dissemination of such narratives in India were seen as essential given the shortage of European missionaries on the ground and the need to offset the rival printing of material which was being undertaken by indigenous religious organizations. 45 In addition, narratives such as The Indian Pilgrim were deployed as appropriate pedagogical material that could be read out in class to Indian children at the Christian religious schools that were proliferating across the subcontinent. 46 To understand why this particular text, though, was deemed to be appropriate pedagogical material for Indians it is perhaps appropriate at this point to engage in a closer examination of the narrative.
The Indian Pilgrim adopts the form of a vision where the dreamer who falls asleep under "a pepul tree" sees Goonah Purist in a city of sin. The city is prone to "noxious damps"
and "hurricanes" with the implication that the harsh geographical conditions are directly a result of the region being forsaken by God. 47 The inhabitants of this city are unconscious of being "abominable." 48 They engage in all sorts of "impious sacrifices and vile idolatries" associated with Hinduism. 49 Purist, the central protagonist, although a Brahmin man of wealth and note within his community, is mired in sin. This sin is physically manifested with the protagonist being "a leper from head to foot." 50 The 56 It is revealing to examine the way that Purist, the Indian, is co-opted into using such a methodological approach. In effect an integral component of Purist's Christianization involves being trained to read and interpret texts, as well as to find a monolithic notion of truth from such sources.
His spiritual development is thus predicated upon being lured into a Protestant text-based religious experience, whilst at the same time rejecting other forms of religious expression.
The Indian Pilgrim is a narrative where the written text of the Bible takes centrality.
Hence Purist is finally set on the path to salvation by a white Feringhee Christian messenger who carries a Bible in his hand and who can speak in Purist's own language. The Feringhee
Christian messenger when directing Purist out of the City of Sin hands him a Bible translated
into the protagonist's own language and so "that it might at once direct and comfort him through his journey." 57 Indeed, the Bible offers a defence for the obstacles that Purist faces in his journey to heaven. Through referring to memorized passages in the Bible, Purist can overcome his Catholic, Islamic and Brahmin adversaries who harangue him and seek to convert him to their respective faiths. Passages from the Bible are italicized in contrast to the excerpts of religious texts belonging to other faiths to indicate its supremacy. Furthermore, in moments of spiritual crisis such as in the "pit of despair" he can seek direction from its passages. 58 As is the case with all of Sherwood's catechetical tales, the Bible is the masternarrative from which Sherwood's morally upright characters quote. Moreover, given that Purist is a cipher for a representative Indian, Purist's memorization of passages from the Bible, and his carrying of a Bible at all times upon his conversion to Christianity, are strategies advocated by the text to the inferred Indian reader to cope with similar spiritual threats.
As Purist approaches the end of his journey to salvation, with a band of converted Christian pilgrims, the Indian imagery and scenes are displaced by Judeo-Christian biblical settings, with images of the hero ascending mountains with his shepherd guides. Purist upon being baptized is referred to in this later stage of the narrative as a Nazareenee, in accordance with nomenclature that is derived from the Old Testament. 59 Moreover, when he finally crosses over from death to the land of Beulah in the afterlife, the superiority of JudeoChristian scenes over oriental imagery is made explicit, with the narrator stating that the "roses of Sharon" were "far more lovely than those which grow in the fields of Babur" and the "grapes were more delicious than the grapes of schiras." 60 Thus by the time the dreamer awakens from his vision of Purist and his allegorical journey to salvation the narrative has been purged of its Indian content and the surfeit of discordant noise and images which Sherwood associates with the region. 61 Indeed, the final lines of The Indian Pilgrim, in which the dreamer, upon awaking, informs his prospective readers that he was so affected by the dream that he "forsook" his "father's house", "sold all that" he "had" and embarked upon a journey to the "city of living of God", explicitly draws on key passages in the Bible. 62 When considering that Sherwood's intended audience was Indian, the aim behind finally displacing disseminates translated Bibles. 64 The text alludes to the importance of translating and circulating religious texts within missionary efforts to spread the word to the indigenous inhabitants. In this respect it is reflective of what Robert Yelle has described to be the fundamental belief on the part of Evangelicals during this period, that due to the plain unadorned truth inherent in the Biblical revelation that "the underlying semantic content of" the Bible could be translated with comparative ease from one language to another. 65 In addition, to the translation efforts of the messenger, it is significant that European Christian soldiers save Purist from being tortured by his fellow countrymen. 66 European colonialism in India is scripted as a paternalistic rescue mission to enlighten Indians. The text is notable, though, for the absence of Indian interpreters, preachers and translators whom in reality the Protestant outreach efforts in India were very much reliant upon. 67 The author's exclusion of such figures seems all the more striking given her dependence on them in her own proselytizing efforts, as well as her awareness of the importance of Indian translators in both Corrie's and Martyn's translation efforts. It seems that the narrative's function to instil
Indians with a sense of their supposed dependence on white Feringhees for their spiritual guidance is privileged over the realities on the ground. Indeed, Sherwood relied heavily on a young Indian Christian convert, called Permanand, who taught at one of the author's schools and gave the Christian service in Hindustani at the Sherwood's makeshift church for Indians.
She gave credit in her journals to Permanand for constructing Indian-style hymns which attracted Indians to the "Indian" services held at the Sherwood compound and for the energies he invested as a school teacher at her school. 68 Contrary to what Sherwood portrays in The Indian Pilgrim, translation often involved missionaries in a second language collaborating with indigenous scholars working in their "mother" tongue. Translation thus necessitated a level of negotiation between the white missionary and the "native", with the feringhee proselytizer recognizing to some extent dependence on local indigenous assistants. 69 Occasionally as was later the case with Hari still another by the Gospel of John." He adds: "What these men knew, were almost entirely derived from books. They had never seen a missionary except once, and that some five or six years before." 72 Catechists often specially targeted Christian schools for Indian boys and girls when distributing religious tracts, where they gave out free or reduced price translated copies to school teachers or the occasional Indian students. 73 There are reports by missionaries in
India that testified to the use of The Indian Pilgrim in a classroom setting. It was used as a text books and read out aloud by the class for the purposes of inculcating these children with
Christian values. The fact that this narratives quoted excerpts from key passages of the Bible enabled it to be adapted for such pedagogical purposes. concerning the discrepancy between the intended authority that these English texts were supposed to exert in the "contact zone," and their actual ambivalent presence and reception by the Indian readers, can only be enhanced by a more nuanced understanding of the authorial intentions behind the construction of these colonial catechetical narratives and the actual conditions in which they were produced. 76 With this in mind a close examination of the few missionary reports available which document Indians responses to this text serves to highlight a disjunction. The disjunction occurred between the proselytizers who authored and disseminated such a narrative to fashion an ideal obedient evangelical subject, with the ways it was actually received by real-life Indians. It is significant that in Sherwood's The Indian Pilgrim the Indian character does not become a proselytizer who converts other Indians.
Furthermore, his conversion to Christianity does not lead to social advancement or autonomy.
It is thus surprising to note the capacity of these tales to instantiate such aspirational responses from real-life readers. It leads one to question whether these indigenous readers when reading these tales were identifying with the Indian protagonists, or with the empowered white European characters that were given the capability to lead sinners to salvation. Did reading these texts motivate the colonial subjects to mimic their masters? If, as their responses would suggest, they identified with the white empowered sahibs or memsahibs, then they read in a fashion that contravened Sherwood's plot resolutions which reconciled the Indian characters to her/his subordinate position within the colonizer/colonized power dynamic and to her/his dependency on white Feringhees. Moreover, the three Indian 
